















































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































• How do young Finnish Muslims negotiate belonging in various religious, national, ethnic, 
and other identity categories? 





• Study 1: ‘“Don’t Ever Convert to a Finn”: Young Muslims writing about Finnishness’ 
(Pauha & Jasinskaja-Lahti 2013) 
• Study 2: ‘Ambassadors of Faith: Young Muslims Negotiating for Agency in the Face of 
Discursive Government’ (Pauha 2015) 
• Study 3: ‘Praying for One Umma: Rhetorical Construction of a Global Islamic Community 
in the Facebook Prayers of Young Finnish Muslims’ (Pauha 2017) 
	
I	started	my	thesis	with	data	I	had	gathered	during	a	previous	project	(Pauha	2010)	but	with	few	
preconceptions	of	what	I	would	find.	Therefore,	I	opted	for	an	inductive	analysis	method	that	
would	allow	me	to	identify	patterns	in	the	data	without	having	strong	theoretical	commitments	
beforehand.	Grounded	Theory	fitted	the	requirements	well.	As	a	result	of	being	more	interested	
in	‘how’	and	‘what’	than	‘why’	questions,	I	chose	social	constructionist	Grounded	Theory	as	my	
approach	(cf.	Charmaz	2008,	398).	
	
Sub-study	1	confirmed	my	trust	in	the	usefulness	of	the	social	constructionist	approach	to	
identity	and	I	decided	to	adopt	methods	more	traditional	of	social	constructionist	social	
psychology.	In	sub-study	2,	I	wanted	to	understand	the	positionings	available	to	young	Muslim	
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activists.	Foucauldian	discourse	analysis	was	my	preferred	method	because	of	its	many	tools	for	
understanding	how	positionings	are	shaped	through	discourse.	Sub-study	3,	in	turn,	focused	on	
the	argumentative	aspects	of	religious	communication.	Rhetorical	psychology	emphasises	the	
argumentative	character	of	human	psychic	functioning,	and	was	therefore	a	natural	choice	for	
the	analytical	approach.	
	
Despite	this	variety	of	approaches,	the	sub-studies	are	bound	together	by	a	common	view	of	the	
human	mind.	I	subscribe	to	the	view	that	the	human	mind	is	socially	and	culturally	constituted	to	
a	degree	that	challenges	the	everyday	distinction	between	intrapsychic	and	interpersonal.	
Indeed,	much	of	what	is	considered	to	be	intrapsychic	is	in	fact	better	understood	as	
interpersonal.	In	line	with	social	constructionist	thinking,	I	do	not	regard	selves,	identities,	
subjectivities,	and	so	on	as	entities	internal	to	people,	but	rather	as	processes	that	occur	between	
them	(see,	for	example,	van	der	Lans	2002,	24).	With	regard	to	the	distinction	between	
substantialist	and	relational	ontologies	(see,	for	example,	Nelson	2009,	173),	my	approach	is	thus	
situated	towards	the	relational	end	of	the	spectrum.26		
	
When	studying	Muslims,	the	multiplicity	of	Islam	poses	noteworthy	challenges	to	the	selection	of	
informants.	Islam	is	not	a	singular	entity,	and	there	is	an	impressive	array	of	individuals	and	
communities	that	refer	to	themselves	as	Muslim.	At	times,	two	groups	of	Muslims	have	mutually	
contradictory	beliefs	and	practices,	and	at	times,	one	group	does	not	acknowledge	the	
Muslimness	of	another.	The	question	‘who	is	a	Muslim?’	is,	therefore,	a	topical	and	important	one	
characterised	by	controversy	and	complexity.27		
	
Gabriele	Marranci	(2008)	has	argued	that	‘who	is	a	Muslim?’	is	a	question	that	cannot	be	
answered	by	referring	to	common	cultural	elements,	but	by	referring	to	feelings	and	emotions.	
According	to	Marranci	(2008),	‘I’m	Muslim’	quite	simply	means	‘I	feel	Muslim’.	In	a	similar	vein,	I	
have	used	self-identification	as	the	criterion	of	inclusion	in	the	data.	In	each	of	the	sub-studies,	
																																																								
26	Ontologically,	I	do	not	deny	the	existence	of	intrapsychic	states	but	consider	them	to	be	both	beyond	the	reach	of	
the	methods	employed	and	irrelevant	for	the	purposes	of	this	study	(cf.	Pauha	2015,	84	&	93).	
27	The	issue	of	defining	Islam	will	be	discussed	in	depth	in	Section	5.2.	
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the	informants	have	in	some	way	labelled	themselves	as	Muslims.	This	was	done	either	by	
choosing	a	questionnaire	item	(sub-study	1),	by	responding	to	an	announcement	that	called	for	
Muslim	interviewees	(sub-study	2),	or	by	maintaining	a	Facebook	group	designated	as	Muslim	
(sub-study	3).	
	
This	criterion	of	inclusion	was	challenged	by	some	of	my	informants,	who	felt	that	self-
identification	as	a	Muslim	is	not	enough,	but	rather	that	true	Muslimness	requires	adherence	to	a	
certain	set	of	norms.	Some	interviewees	in	sub-study	2	even	questioned	themselves	by	stating	
that	they	would	probably	not	be	accepted	as	Muslims	by	certain	Muslim	communities	(cf.	Pauha	
2015,	88).	
	
4.2	Validity	concerns	
	
Jacob	A.	Belzen	(2010,	79)	has	proposed	three	kinds	of	validity	that	are	relevant	for	assessing	
qualitative	research.	Firstly,	a	study	gains	ecological	validation	from	being	close	to	the	life	
context	of	the	informants.	Secondly,	communicative	validation	stems	from	checking	
interpretations	with	the	informants	or	others	who	are	familiar	with	their	life	context.	Thirdly,	
cumulative	validation	is	about	comparing	the	proposed	results	with	those	of	other	studies	
carried	out	by	different	researchers	or	employing	different	methods	(Belzen	2010,	79).	
	
Measures	to	ensure	ecological	and	cumulative	validation	have	been	integrated	into	the	study	
design	from	the	beginning.	In	order	to	obtain	ecologically	valid	data,	I	have	employed	naturally	
occurring	data	(sub-study	3)	or	open-ended	assignments	(sub-studies	1	and	2)	that	allow	the	
informants	to	freely	discuss	the	issues	that	they	themselves	consider	to	be	the	most	important.	
Cumulative	validation,	in	turn,	was	sought	by	checking	all	interpretations	against	existing	
research	literature.	Furthermore,	following	the	principle	of	triangulation	(cf.	Belzen	2010,	7;	
Cooligan	2006,	95),	the	three	sub-studies	utilised	different	methods	and	data	sources,	and	were	
then	contrasted	with	each	other.	
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As	mentioned	in	Section	1,	there	is	much	discussion	surrounding	young	Muslims,	but	young	
Muslims	themselves	are	seldom	heard.	Furthermore,	journalistic	accounts	in	particular	tend	to	
be	rather	sensationalistic,	portraying	young	Muslims	in	a	simplistic	way.	To	avoid	these	pitfalls,	I	
have	paid	special	attention	to	communicative	validation.	During	the	interviews,	I	adopted	the	
habit	of	rephrasing	the	response	back	to	the	interviewee	in	order	to	confirm	my	understanding.	
Furthermore,	before	publication,	I	shared	the	manuscripts	with	the	interviewees	to	give	them	the	
chance	to	comment	on	my	interpretations	of	their	responses.		
	
In	contrast	to	validity,	reliability	is	a	concept	of	limited	use	with	regard	to	qualitative	research,	
and	there	are	not	really	any	techniques	for	assessing	it.	In	qualitative	research,	data	and	results	
are	never	independent	of	the	researcher	and	the	unique	situation	in	which	the	data	were	
collected.	Therefore,	in	a	different	situation	or	when	obtained	by	another	researcher,	the	results	
will	by	necessity	be	different	(Belzen	2010,	79–80;	Cooligan	2006,	94).	In	place	of	reliability,	
Belzen	(2010,	80)	calls	for	transparency.	In	order	to	make	my	interpretations	transparent,	I	have	
complemented	them	with	abundant	excerpts	from	the	data.	
	
A	further	measure	of	quality	in	qualitative	research	is	saturation	(see,	for	example,	Cooligan	
2006,	95;	Saunders	et	al.	2017).	Saturation	can	be	seen	as	the	point	in	the	research	process	after	
which	further	data	collection	and	analysis	become	counterproductive	and	add	relatively	little	to	
the	research	findings.	It	is,	of	course,	difficult	to	know	for	certain	whether	saturation	has	been	
reached	because	there	is	always	at	least	a	theoretical	possibility	of	something	new	emerging	
(Saunders	et	al.	2017,	1900–1901).	However,	towards	the	end	of	the	research	process,	I	
experienced	‘the	diminishing	returns’	discussed	by	Mason	(2010).	When	analysing	new	data,	I	
kept	encountering	the	same	themes	as	before,	and	novel	findings	became	ever	more	infrequent.	
More	importantly,	new	findings	were	in	line	with	the	previous	ones,	corroborating	and	
elaborating	on	them.	Therefore,	I	am	fairly	confident	that	an	adequate	level	of	saturation	has	
been	reached,	and	additional	research	material	would	not	have	refuted	my	results.	
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4.3	Primary	results	of	the	sub-studies	
	
In	the	article	‘“Don’t	Ever	Convert	to	a	Finn”:	Young	Muslims	writing	about	Finnishness’,		
together	with	Inga	Jasinskaja-Lahti,	I	analyse	letters	that	11-	to	16-year-old	Muslims	have	written	
to	an	imaginary	friend	about	living	in	Finland	as	a	young	Muslim.	For	the	most	part,	the	letters	
describe	the	country	in	positive	terms,	as	a	safe	and	prosperous	society	in	which	Muslims	are	
free	to	practise	their	faith.	The	Finnish	culture	and	people,	in	turn,	are	portrayed	in	a	more	
ambiguous	light.	On	the	one	hand,	Finns	are	characterised	as	friendly	and	respectful	but,	on	the	
other,	they	sometimes	appear	as	racist	in	the	letters	and,	in	any	case,	as	an	Other	to	Muslims.	We	
hypothesise	that	the	sense	of	Otherness	may	be	due	to	‘civil	Lutheranism’	embedded	in	the	
Finnish	national	culture.	Many	of	the	Finnish	national	traditions	are	Lutheran	in	origin,	which	
may	lead	young	Muslims	to	associate	Finnishness	with	Christianity	(Pauha	&	Jasinskaja-Lahti	
2013).	
	
For	the	article	‘Ambassadors	of	Faith:	Young	Muslims	Negotiating	for	Agency	in	the	Face	of	
Discursive	Government’,	I	interviewed	14	young	Muslims	active	in	civil	society	organisations.	
With	the	help	of	discourse	analysis,	I	aimed	to	understand	the	ways	in	which	they	position	
themselves	in	relation	to	the	various	discourses	that	govern	the	standards	of	good	Muslimness.	
My	young	interviewees	appeared	to	be	rather	skillful	at	using	the	discourses	to	claim	agency	in	
both	the	Muslim	community	and	the	broader	society.	By	emphasising	the	difference	between	
young	Muslims	and	their	parental	generation,	the	interviewees	can	justify	the	need	for	Islamic	
youth	organisations	separate	from	the	mosque	associations	of	the	older	generation	(Pauha	
2015).	
	
In	my	third	article,	‘Praying	for	One	Umma:	Rhetorical	Construction	of	a	Global	Islamic	
Community	in	the	Facebook	Prayers	of	Young	Finnish	Muslims’,	I	employ	the	tools	of	rhetorical	
psychology	to	analyse	online	prayers.	On	the	basis	of	my	analysis,	I	argue	that	the	prayers	serve	a	
function	similar	to	the	‘flagging’	of	national	identity.	Through	selective	use	of	rhetorical	devices	
such	as	metaphor,	the	prayers	portray	Muslims	worldwide	as	one	unified	community	that	
transcends	national,	ethnic,	and	even	familial	boundaries	(Pauha	2017).	
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In	many	regards,	the	three	sub-studies	paint	a	rather	uniform	picture	of	Finnish	Muslim	
identities,	but	there	are	also	noteworthy	contrasts.	Next,	I	will	bring	the	studies	into	dialogue	
with	each	other	to	clarify	and	specify	their	differences	and	similarities.	
	
4.4	Synthesising	the	results	
	
4.4.1	The	many	versions	of	Finnishness	
	
The	letters	analysed	for	sub-study	1	in	particular	represent	Finnishness	and	Muslimness	as	two	
ends	of	the	same	continuum;	Finnishness	is	associated	with	things	that	are	haram,	especially	
smoking	and	drinking,28	and,	as	a	result,	becoming	more	like	the	Finns	is	portrayed	as	a	cause	of	
losing	one’s	Muslimness.29	This	lay	theory	of	acculturation	bears	a	marked	resemblance	to	the	so-
called	unidirectional	models	of	acculturation	(see	Section	3.2.1).		
	
The	idea	of	Finnishness	and	Muslimness	as	polar	opposites	is	also	present	in	the	interview	data	
gathered	for	sub-study	2.	Like	the	letters	of	sub-study	1,	the	interviewees	convey	representations	
of	Finnishness	that	are	difficult	to	integrate	with	their	Muslim	identity.	Especially	pronounced	
are	stereotypes	that	are	related	to	physical	appearance.	Finnishness	is	associated	with,	for	
example,	blue	eyes,	blonde	hair,	and	light	skin.30	Finnishness	is	understood	as	an	inborn	
ethnicity,	and	the	boundary	between	‘Finns’	and	‘immigrants’	is	clear.	
																																																								
28	Studies	conducted	in	the	1980s	and	1990s	portrayed	alcohol	and	intoxication	as	the	key	for	Finnish	youth	to	
become	part	of	a	group	and	to	gain	social	status.	Since	then,	however,	the	situation	has	become	more	diverse,	and	in	
contrast	to	a	long	tradition	that	has	glorified	drunkenness,	more	and	more	adolescents	are	holding	negative	views	
about	intoxication	(Lähteenmaa	2007).	According	to	Jaana	Lähteenmaa	(2007,	97),	one	reason	for	the	change	may	be	
the	increasing	presence	of	Muslims	in	Finland.	Young	Muslims	provide	other	young	people	with	examples	of	how	to	
abstain	from	alcohol	without	being	considered	“a	wuss”.	At	least	in	some	of	the	youth	cultures	of	metropolitan	
Helsinki,	the	tide	has	turned	to	such	an	extent	that	drunkenness	is	seen	as	backward	and	stupid	(Lähteenmaa	2007).	
29	In	a	somewhat	similar	vein,	the	Somali	girls	interviewed	by	Heli	Niemelä	(2006,	171)	considered	alcohol	
consumption	as	a	norm	to	be	followed	by	Finnish	youth.	The	notion	of	normative	alcohol	use	was	discursively	used	
to	set	Somali	girls	apart	from	their	Finnish	peers.		
30	It	may	be	worth	noting	that	the	interviewer	has	all	of	these	characteristics.	
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However,	the	very	same	data	in	sub-study	2	also	contain	different	conceptions	of	Finnishness	–
conceptions	that	do	not	rely	on	skin	or	hair	colour	and	are	therefore	more	open	to	ethnic	
diversity.	Finnishness	is	associated	with	certain	personality	characteristics	or	cultural	customs;	
quietness,	peacefulness,	directness,	and	sauna,	for	example,	are	traits	and	traditions	that	are	
mentioned	in	connection	to	Finnishness.	Some	of	these	traits	are	seen	as	uniting	Finns	and	
Muslims.	
	
When	gathering	the	data,	I	was	struck	by	how	many	different	and	changing	meanings	were	
ascribed	to	identity	categories,	such	as	‘Finnish’.	The	identity	categories	appeared	to	take	on	new	
meanings	and	shed	older	ones	–	all	in	the	course	of	a	single	interview.	Relatedly,	the	interviewees	
shifted	between	identifying	with	certain	identity	categories	and	disidentifying	with	them.	This	
was	particularly	true	in	the	case	of	Finnishness;	national	identifications	appeared	to	shift	and	
change	depending	on	the	meanings	associated	with	being	Finnish.	One	interviewee,	for	example,	
said	that	her	parents	had	raised	her	with	the	idea	that	she	‘has	the	same	rights	as	the	young	
Finns,	that	it	is	allowed	to	be	just	like	them,	that	“you	are	just	a	young	Finn”’31.	The	quote	shows	
an	illuminating	progression	from	‘having	the	same	rights’	to	‘being	allowed	to	be	just	like	them’	
and	finally	to	‘being	a	young	Finn’.	
	
Compared	to	the	first	two	sub-studies,	the	Facebook	data	in	sub-study	3	contain	noticeably	few	
references	to	Finnishness.	Finns	are	portrayed	neither	as	Others	nor	as	a	reference	group.	The	
Facebook	prayers	disidentify	with	nationality	in	general,	Finnishness	being	no	exception.		
	
As	the	three	sub-studies	demonstrate,	to	simply	argue	whether	or	not	young	Muslims	identify	
with	Finnishness	is	beside	the	point.	Processes	of	national	identification	are	much	more	complex	
than	just	a	simple	‘yes’	or	‘no’.	As	emphasised	above	in	Section	3.4,	identities	are	always	
constructed	in	interaction	and	for	interactional	purposes.	
	
																																																								
31	‘[...]	on	samanlaiset	oikeudet	ku	suomalaisilla	nuorilla,		et	saa	olla	iha	samanlaine	ku	he,	et	sä	oot	iha	suomalainen	
nuori.’	
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4.4.2	Religion	as	a	floating	signifier	
	
In	contrast	to	nationality,	religious	identity	struck	me	as	rather	stable.	Despite	sometimes	noting	
the	opposing	views	of	others	(see	Section	4.1),	the	interviewees	in	sub-study	2	never	expressed	
personal	doubts	about	their	own	Muslimness.	Furthermore,	when	asked	what	Islam	means	to	
them,	they	tended	to	give	rather	general	and	all-encompassing	answers:	Islam	is	part	of	
everything	in	their	lives.	One	of	the	interviewees,	for	example,	explicitly	stated	that	she	wants	to	
combine	aspects	of	Finnishness	and	Islam	in	her	identity.	She	mentioned	three	things	as	being	
particularly	valuable	about	Finnishness:	honesty,	persistence,	and	tolerance	for	difference.	In	
contrast,	when	asked	about	Islam	and	what	she	values	about	it,	this	is	how	she	answered:	
 
In	my	view,	everything	in	Islam	is,	like,	good	and	one	can	take	everything	from	it.	
So,	there	is	nothing,	like...	There	is	nothing,	like,	bad	that	could	be	said.	So,	it	is	if...	
one	really	understands	the	Islamic	religion	and	really	knows	what	Islam	in	reality	
is...	then	one	only	finds	all	the	good	things	in	it.32 
	
If	compared	with	how	the	interviewee	describes	Finnishness,	she	is	notably	vague	about	the	
content	of	her	religious	identity.	This	is	typical	of	the	data	in	sub-study	2	generally:	the	
interviewees	state	that	religiousness	affects	every	aspect	of	their	lives,	but	exactly	how	this	is	
manifested	is	often	left	hanging	in	the	air.	
	
The	relatively	undefined	nature	of	Islam	may,	at	least	in	part,	be	related	to	the	way	the	data	for	
sub-study	2	were	collected:	It	may	be	that	the	interviewees	needed	to	justify	their	Finnishness	
when	conversing	with	a	researcher	who	is	a	non-Muslim	and	an	ethnic	Finn,	whereas	
Muslimness	is	something	that	they	could	take	more	for	granted.	Perhaps	they	produced	more	
fine-grained	analyses	of	Finnishness	than	Muslimness	because,	in	the	interview	context,	their	
																																																								
32	‘Mun	mielest	islamis	on	niinku	kaikki	hyvää	et	sielt	voi	ottaa	kaiken	mukaan...	Et	ei	oo	mitään	semmost...	ei	oo	
mitään	semmost	huonoo	mitä	vois	sanoo.	Et	se	on	jos...	oikeesti	ymmärtää	islam-uskonnon	ja	tietää	oikeesti	mitä	
todellisuudessa	islam	on...	nii	sieltä	löytää	vaan	kaikki	hyvät	asiat.’	
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Finnishness	was	the	more	problematic	of	the	two.	Similarly,	Inkeri	Rissanen	(2014a,	130)	has	
noted	that,	in	her	study	of	young	Muslims	in	Finland,	some	of	the	informants	emphasised	their	
Muslim	identity	in	the	research	interviews	but	examined	it	more	critically	in	a	group	of	Muslim	
peers.	
	
Alternatively,	it	may	be	that	the	interviewees	avoided	assuming	the	position	of	an	expert	in	
religious	matters.	As	discussed	in	Pauha	(2015;	see	also	Hopkins,	Greenwood	&	Birchall	2007;	
Oikarinen-Jabai	2017a,	51–52),	the	interviewees	felt	like	representatives	of	their	whole	faith	
community	for	non-Muslim	mainstream	society.	Perhaps	vagueness	with	regard	to	religion	
distances	them	from	the	liability	of	being	perceived	as	religious	authorities	when	talking	with	a	
non-Muslim	researcher.	Indeed,	Muslim	identity	is	most	explicitly	characterised	in	the	data	
gathered	from	the	Facebook	group	Suomen	Nuorten	Muslimit,	the	primary	audience	of	which	is	
other	young	Muslims	(see,	for	example,	Pauha	2017,	64).		
	
4.4.3	De-ethnicising	Islam	
	
Even	though	the	interview	data	in	sub-study	2	in	particular	are	rather	vague	in	terms	of	
specifying	the	Muslim	identity,	there	are	a	number	of	references	to	‘true’	Islam	or	‘true’	Muslims.	
In	the	interviews,	true	Islam	is	typically	characterised	through	negation.	For	example,	several	
interviewees	decidedly	distanced	themselves	from	the	stereotype	of	the	violent	Muslim,	and	
explicitly	labelled	violent	radicals	as	misguided.33	The	interviewees	were	also	keen	to	point	out	
that	even	though	Islam	is	often	associated	with,	for	example,	the	subjugation	of	women,	such	
practices	are	cultural	or	ethnic	in	origin,	and	hence	not	part	of	Islam	proper.	As	described	earlier	
in	Section	3.3.3,	denouncing	violence,	gender	inequality	and	so	forth	as	‘ethnic’	and	not	‘Islamic’	
is	a	strategy	used	by	young	European	Muslims	to	construct	their	religious	identities	as	being	
compatible	with	the	values	of	the	surrounding	society.	
	
																																																								
33	Jonas	Otterbeck	(2015)	has	described	a	similar	dynamic	in	which	young	Muslims	discursively	construct	‘a	
respectable	Islam’	by	demarcating	it	from	‘extremist’	ideas.	
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Strict	demarcation	between	religion	and	ethnic	habits	is	thus	characteristic	of	the	interviews	in	
sub-study	2,	while	a	community	of	believers	that	transcends	ethnic	and	national	boundaries	
comes	across	as	being	an	ideal	nurtured	by	the	young	Muslims.	The	universal	character	of	the	
Islamic	religion	and	solidarity	among	Muslims	throughout	the	world	are	even	more	strongly	
emphasised	in	the	Facebook	posts	that	were	analysed	for	sub-study	3.		
	
Besides	being	transnational,	the	identities	constructed	in	the	datasets	of	sub-studies	
2	and	3	are	also	politicised.	They	involve	a	narrative	of	a	global	Muslim	community	that	is	being	
victimised	by	hostile	forces,	above	all	the	United	States	and	its	allies.	The	narrative	of	victimhood,	
in	turn,	may	be	used	to	justify	sympathy	and	solidarity.	As	such,	the	transnational	Muslim	
identities	may	serve	as	enablers	of	collective	action.	Indeed,	a	study	by	Marko	Juntunen,	Karin	
Creutz-Sundblom	and	Juha	Saarinen	(2016,	58)	has	found	that	‘the	urge	to	defend	the	suffering	
Muslim	“brothers”	and	“sisters”’	has	been	the	main	motivating	factor	for	Finnish	Muslims	to	join	
the	armed	groups	in	Syria	and	Iraq	(see	also	Thomas	2012,	17).	
	
Transnational	solidarity	can	be	used	to	persuade	people	to	commit	terrorist	acts	or	other	
atrocities.	Alternatively,	calls	for	solidarity	can	also	serve	as	a	catalyst	for	prosocial	action;	
environmental	NGOs,	development	organisations,	and	so	forth	all	justify	their	actions	by	
solidarity	that	crosses	the	boundaries	of	nation	or	even	species.	
	
All	in	all,	the	Islam	advocated	by	the	informants	closely	resembles	the	‘cultureless	Islam’	
described	in	Section	3.3.3.	The	words	of	Voas	and	Fleischmann	(2012,	538;	see	also	Ryan	2014,	
453)	are	fitting	in	this	context:	‘[W]ith	the	benefit	of	education,	idealism,	and	Western	
individualism,	some	children	of	Muslim	immigrants	look	for	a	“real	Islam”	that	is	free	from	the	
defects	they	see	in	the	parental	culture.	Instead	of	blaming	the	religion	for	troubles	in	their	
families’	countries	of	origin,	not	to	mention	their	own	upbringing,	they	attribute	all	ills	to	local	
customs.	Islam	becomes	a	Teflon	religion,	to	which	nothing	bad	can	stick’.	
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4.4.4	Islam	and	national	Otherness	
	
As	described	in	the	previous	section,	the	datasets	of	sub-studies	2	and	3	tend	to	portray	the	‘true’	
Islam	as	a	single,	uniform	faith	that	has	no	ethnic	or	national	divisions.	However,	this	is	not	the	
only	kind	of	interplay	between	religion,	ethnicity,	and	nationality	in	the	data.	Firstly,	there	are	
some	signs	of	an	ethnic	hierarchy	with	regard	to	religion.	The	letter	data	of	sub-study	1	in	
particular	refer	to	Somalis	as	an	epitome	of	faith.	One	of	the	letters,	for	example,	advises	a	friend	
as	follows:	‘Get	to	know	Somalis	as	they	are	true	Muslims’	(Pauha	&	Jasinskaja-Lahti	2017,	29).34		
Secondly,	and	more	importantly,	even	though	the	young	Muslims	criticise	ethnic	interpretations	
of	Islam,	they	also	‘ethnicise’	(cf.	Roy	2004,	124−137;	Tibi	2010)	Islam	by	portraying	it	as	an	
Other	to	being	Finnish.	One	of	the	interviewees	in	sub-study	2,	for	example,	states	that	‘as	young	
Muslims	we	should	perhaps	approach	Finns	more	confidently’.35	In	another	part	of	the	interview,	
he	divides	his	goals	as	a	civil	society	activist	into	two	categories:	‘internal	goals’	(that	is,	those	
affecting	the	Muslim	community)	and	‘external	goals’	(those	affecting	‘the	original	population’36).	
In	so	doing,	he	implicitly	defines	Muslims	as	his	in-group	for	which	‘the	original	population’	is	an	
out-group.	
	
In	another	interview,	the	interviewee	makes	an	interesting	distinction	between	two	kinds	of	
Muslim	youth:	
 
In	my	opinion,	there	are	two	kinds	of	young	Muslims	[…]	there	are	those	that	have,	
like,	found	their	own	identity...	that	are	not,	like,	in	between	two	chasms...	thinking	
that,	‘which	is	the	group	to	which	I	belong’,	that,	‘am	I	in	this,	like,	group	of	Muslim	
youth	or	am	I	in	this,	like,	group	of	Finnish	youth’.	And	then	there	are	those	people	
that	have,	like,	taken	the	good	parts	of	both	and	combined	them	and	made	this,	
like,	own	unity	and	found,	like,	their	very	own	way...	that	have	not,	like,	gone	in	the	
																																																								
34	‘Tutustu	somppuihi	ku	ne	on	true	muslimei.’	
35	‘nuorina	muslimeina	nii	meidän	pitäs	ehkä	vähän	rohkeemmin	lähestyä	suomalaisia’	
36	‘kantaväestö’	
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direction	that	‘I	am	giving	up	my	own	culture,	identity	and	religion	completely	and	
I	am	going	into	this,	like,	group	of	young	Finns...’.37	
	
According	to	the	interviewee	above,	it	is	possible	to	combine	being	Muslim	with	being	Finnish.	
One	can	adopt	elements	from	both	‘groups’	and	craft	them	into	one’s	‘very	own	way’.	The	groups,	
however,	remain	separate.	It	is	also	worth	noting	in	the	excerpt	that	‘one’s	own	culture,	identity	
and	religion’	refer	specifically	to	something	that	is	Other	to	being	Finnish.	
	
Similarly,	many	of	the	letters	in	sub-study	1	represent	Muslimness	and	Finnishness	as	two	
different	entities.	It	is	possible	to	belong	to	both,	but	they	still	appear	as	distinct	and	clearly	
defined.	One	letter,	for	example,	states,	‘It	is	wonderful	to	belong	to	two	cultures.	I	can	compare	
the	culture	of	Finland	with	the	culture	of	Islam’.38	The	writer	thus	describes	herself	as	a	member	
of	two	cultures.	The	cultures,	however,	remain	separate	and	have	their	own	unique	
characteristics	that	can	be	compared	with	each	other.		
	
Not	every	letter	is	this	positive	regarding	membership	of	both	cultures,	however.	As	stated	
before,	several	letters	express	concern	about	losing	one’s	Muslimness	in	becoming	more	like	the	
Finns.	In	some	letters,	Finnishness	almost	appears	to	be	some	kind	of	alternative	religion	to	
which	one	can	convert.	One	letter	even	makes	explicit	use	of	the	concept	of	conversion	and	
demands:	‘DON’T	ever	convert	to	a	Finn’.39		
	
The	fact	that	being	Finnish	is	often	portrayed	as	an	Other	compared	to	being	Muslim	appears	to	
involve	representations	that	associate	Finnishness	with	Christianity.	As	described	earlier	in	
																																																								
37	‘Mun	mielestä	musliminuorii	on	kahdenlaisia	[…]	on	semmosii,	jotka	niinku	on	löytäny	oman	identiteettinsä...	että	
ei	niinku	oo	sillä	tavoin	niinku	kahden	kuilun	välissä...	et	miettii	että	kumpaan	ryhmään	mä	kuulun,	et	oonko	mä	täs	
niinku	musliminuorten	ryhmässä	vai	oonko	mä	täs	niinku	suomalaisten	nuorten	ryhmässä.	Ja	sit	on	niitä	ihmisiä,	
jotka	niinku	on	ottanu	molemmista	niinku	hyvät	puolet	ja	yhdistäny	ja	tehny	tällasen	niinku	oman	kokonaisuuden	ja	
löytäny	ihan	niinku	oman	tien...	ettei	oo	niinku	lähteny	joko	siihen	suuntaan,	et	mä	luovun	kokonaan	mun	omasta	
kulttuurista,	identiteetistä	ja	uskonnosta	ja	mä	lähen	tähän	niinku	suomalaisten	nuorten	ryhmään...’.	
38	‘On	mahtavaa	kuulua	kahteen	kulttuuriin.	Pystyn	vertailemaan	Suomen	kulttuuria	Islamin	kulttuuriin.’	
39	‘ÄLÄ	ikänä	käänny	suomalaiseksi.’	
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Section	2.2,	such	representations	are	not	only	characteristic	of	Finnish	Muslims,	but	of	Finnish	
society	more	generally.	Sociologists	of	religion,	for	example,	have	characterised	Finnish	
Lutheranism	using	the	term	‘civil	religion’,	originally	coined	by	Robert	N.	Bellah	(1967).	Unlike	
the	American	civil	religion,	as	described	by	Bellah,	the	Finnish	civil	religion	is	decidedly	
confessional,	and	more	specifically	Lutheran.	Finnish	national	traditions	and	symbols,	from	the	
Finnish	flag	to	Independence	Day	celebrations,	are	tightly	interwoven	with	Lutheran	Christianity	
(cf.	Ketola,	Pesonen	&	Sjöblom	1998,	123–126).	When	the	Finnish	national	identity	is	‘flagged’	(cf.	
Billig	1995;	Pauha	2017)	with	symbols	deriving	from	Christianity,	it	is	no	surprise	that	
Finnishness	is	associated	with	being	Christian.	
	
All	in	all,	the	identity	categories	of	Finnishness	and	Muslimness	appear	to	be	somewhat	
conflicted.	Muslim	Finnishness,	if	considered	to	be	Finnishness	at	all,	is	presented	as	something	
atypical	and	unconventional.	As	one	of	the	interviewees	said	with	regard	to	himself,	‘it	is	not	that	
easy	being	a	Finn	who	is	a	little	more	different’.40		
	
																																																								
40	‘ei	oo	niin	helppoa	olla	vähän	erilaisempi	suomalainen’	
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5	Concluding	remarks		
	
5.1	Summary	
	
As	the	three	sub-studies	demonstrate,	identities	can	be	elusive.	During	an	interaction,	identity	
categories	are	given	definite	and	fixed	meanings	that	are	negated	in	the	next	instant.	
Furthermore,	the	meanings	are	often	implicit	and	hazy.	They	are	unstated	or	defined	through	
difference.	 	 	
	
Gary	S.	Gregg	(2007,	31–35)	and	Chris	Weedon	(2004,	19),	for	example,	have	proposed	that	
identity	formation	adheres	to	the	structuralist	logic	of	making	meaning	through	difference.	To	
paraphrase	the	key	tenet	of	philosophical	structuralism,	nothing	has	a	meaning	by	itself,	but	
meaning	arises	from	a	web	of	relations.	For	example,	“a	cat”	is	defined	by	distinguishing	it	from	
other	animals.	Similarly,	in	the	study	of	identity,	it	is	often	emphasised	that	identities	are	
constructed	against	an	Other.	A	good	example	of	the	construction	of	identity	through	difference	is	
the	slogan	of	the	19th-century	nationalist	movement	in	Finland:	‘Swedes	we	are	no	longer;	
Russians	we	shall	never	be;	therefore	let	us	be	Finns’	(McRae	1997,	32).	Accordingly,	identity	
categories	in	my	research	interviews	appear	to	be	binary	in	nature:	when	the	interviewees	
characterise	themselves	as	‘young’,	the	spectre	of	those	who	are	‘old(er)’	is	always	near.	
	
This	mutual	interdependence	of	different	identity	categories	became	very	clear	during	my	
research	process.	This	applies	especially	to	religious	identity,	as	the	informants	most	often	
defined	their	religious	identity	by	denying	various	kinds	of	false	or	‘misguided’	Islam.		In	the	
interviews	in	particular,	religious	identity	was	defined	almost	only	through	negation.	
	
Furthermore,	the	Muslim	identity	is	typically	constructed	as	global	and	universal.	The	key	idea	
appears	to	be	that	Islam	is	one,	and	ethnic	or	national	forms	of	Islam	are	vehemently	condemned.	
This	de-ethnicisation	of	the	religious	identity	and	formation	of	a	transnational	consciousness	
correspond	to	the	lived	reality	of	the	young	Muslims.	After	all,	the	young	Muslims	spend	their	
days	in	multiethnic	classrooms	and	peer	groups.	They	participate	in	religious	education	together	
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with	other	young	Muslims,	many	of	whom	do	not	share	their	ethnic	or	cultural	background.	In	
this	respect,	the	face	of	Islam	that	they	see	in	their	everyday	lives	is	much	more	varied	than	the	
one	to	which	their	(often)	first-generation	immigrant	parents	have	been	accustomed.	The	
practice	of	religion	together	with	one’s	peers	of	different	ethnicity	is	easier	if	culture-specific	
aspects	of	Islam	are	mitigated.	
	
At	the	same	time,	however,	the	data	contain	references	to	a	Finnish	form	of	Islam.	The	references	
occur	when	the	discussion	is	on	the	different	needs	of	Muslims	who	have	grown	up	in	Finland	
compared	to	their	immigrant	parents.	The	informants	expressed	concern	about	their	peers,	who	
are	portrayed	as	being	caught	between	two	worlds.	However,	even	when	calling	for	integration	
of	Islam	with	Finnish	customs,	the	informants	were	not	willing	to	negotiate	what	they	considered	
to	be	the	core	of	their	faith.	When	seeking	integration,	the	informants	adapt	Finnish	customs	to	
comply	with	Islamic	teachings	but	never	the	other	way	around.41	Furthermore,	even	when	not	
portrayed	as	mutually	exclusive,	Islam	and	nationality	appear	to	remain	separate.	They	are	like	
two	different	clubs;	one	can	belong	to	both	the	Islam	club	and	the	Finnish	club,	but	‘a	Finnish	
Islam	club’	is	not	on	offer.	
	
5.2	Islam	as	‘a	pool	of	stories’	
	
The	study	of	Islam	entails	a	certain	irony:	namely,	both	the	non-Muslim	public	and	many	Muslims	
tend	to	talk	of	Islam	in	the	singular,	as	a	more	or	less	monolithic	entity	with	certain	essential	
characteristics	(Kolig	2012,	3).	In	this	view,	there	is	a	certain	immutable	core	to	Islam.	This	
immutable	core,	in	turn,	serves	as	a	demarcating	criterion	for	what	is	‘truly	Islamic’	and	what	is	
not.		
	
For	example,	after	terrorist	incidents,	the	media	are	often	full	of	debates	about	whether	Islam	is	
fundamentally	a	religion	of	peace	or	a	religion	of	war.	For	a	religion	scholar,	such	debates	are	
																																																								
41	Similarly,	Heli	Niemelä	(2003,	93;	2006,	176)	has	noted	that	even	though	her	young	Somali	interviewees	were	
actively	trying	to	integrate	Islam	with	Finnish	traditions,	the	integration	was	guided	by	religion.	
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beside	the	point	because	the	mere	concept	of	a	‘true’	Islam	involves	a	metaphysical	belief.	If	one	
does	not	presuppose	a	kingdom	of	God,	where	would	such	a	‘true’	Islam	reside?	Without	making	
such	presuppositions,	the	academic	study	of	religions	conceives	of	Islam	as	the	things	that	
Muslims	do	religiously	(cf.	Knight	2016,	24;	Neumann	2016,	69).42		
	
The	empirical	reality	is	that	there	is	no	universal	consensus	regarding	the	essential	elements	and	
boundaries	of	Islam.	Instead,	there	are	a	wide	range	of	communities	and	individuals,	many	of	
whom	have	differing	criteria	for	considering	themselves	‘true	Muslims’.	To	elevate	some	of	these	
criteria	above	others	is	to	make	a	theological	statement	and,	as	such,	is	not	a	task	for	a	religious	
studies	scholar.	Hence,	many	academics	refrain	from	making	such	statements	and	prefer	to	talk	
of	‘Islams’	in	the	plural	instead.		
	
In	her	critique	of	the	so-called	World	Religions	Paradigm	(WRP),	Malory	Nye	(2003,	12–13)	has	
written	with	regard	to	Christianity:		
	
[W]e	need	to	reconsider	the	perspective	that	there	is	a	single	Christianity,	that	
encompasses	all	Christian	traditions,	across	history	and	across	the	world.	[T]he	
study	of	Christianity	entails	a	study	of	Christians	in	a	particular	time	and	place,	for	
example	in	twenty-first	century	America,	or	medieval	Europe.	The	assumption	we	
often	make	that	the	Christian	traditions	found	in	such	different	contexts	amount	to	
the	‘same	thing’	(the	same	‘religion’)	needs	to	be	reassessed.	Instead	we	should	
start	with	the	assumption	that	these	different	Christianities	can	only	be	
understood	in	their	own	particular	terms.	
	
This	very	same	point	applies,	of	course,	to	Islam,	which	Nye	(2003,	13)	also	makes	clear.	Instead	
of	a	bounded	entity	with	certain	fixed	and	essential	characteristics,	Islam	is	better	understood	as	
																																																								
42	Besides	defining	Islam	and	Muslims,	a	further	challenge,	and	quite	possibly	a	much	more	difficult	one,	is	defining	
the	term	‘religion’.	This	challenge	has	stirred	up	a	lot	of	discussion	among	religion	scholars,	and	a	consensus	is	yet	to	
be	reached.	On	defining	religion,	see,	for	example,	Gothóni	(2000,	10–22)	and	Nelson	(2009,	3–11).	
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5.3	Contribution	and	limitations	
	
Many	of	the	early	giants	of	psychology,	such	as	Freud,	Jung,	James,	and	Erikson,	were	very	
interested	in	religion	and	examined	it	in	their	writings.	Since	then,	the	interest	has	waned,	and	
religion	has	become	a	rather	marginal	topic	in	the	overall	spectrum	of	psychology	(Anderson	
2015,	173;	Widdicombe	2011,	468).	Furthermore,	the	existing	body	of	research	in	the	psychology	
of	religion	concentrates,	by	and	large,	on	Christianity,	and	to	some	extent,	Buddhism	and	
Hinduism.	Islam,	in	turn,	has	remained	largely	absent	from	psychological	works	(Abu-Raiya	&	
Pargament	2011;	Nelson	2009,	vi;	Paloutzian	&	Parks	2005,	16;	Saroglou	&	Cohen	2013,	331).		
	
As	Hisham	Abu-Raiya	and	Kenneth	I.	Pargament	(2011,	93)	have	noted	in	their	review,	the	
psychology	of	Islam	has	largely	relied	on	theological	speculation,	clinical	observations,	and	
anthropological	approaches.	Empirical	studies,	and	especially	studies	employing	qualitative	
methods,	in	turn,	have	been	scarce	(Abu-Raiya	2013,	681;	Abu-Raiya	&	Pargament	2011,	107	&	
109).	Abu-Raiya	and	Pargament	(2011,	106)	suggest	the	following	with	regard	to	future	
directions	for	the	psychology	of	Islam:		
	
Clearly,	researchers	interested	in	the	empirically	based	psychology	of	Islam	should	
be	well-versed	in	the	particularities	and	nuances	of	Islamic	faith	and	culture.	We	
advocate	a	‘bottom-up’	approach	of	inquiry;	research	among	Muslims	should	be	
grounded	in	Muslims’	experiential	lives,	worldviews,	and	methods	of	
communication.	Using	qualitative	research	methods	might	be	an	important	first	
step	in	this	direction	as	this	format	of	investigation	allows	Muslim	participants	to	
voice	their	concerns	and	religious	feelings	and	thoughts	in	their	own	ways	and	in	
their	own	words[.]	
	
With	this	thesis,	I	heed	the	call	of	Abu-Raiya	and	Pargament	(2011,	106)	and	complement	the	
body	of	research	with	a	qualitative,	bottom-up	inquiry	into	the	lives	of	Finnish	Muslim	youth.	I	
have	striven	to	give	young	Muslims	themselves	a	voice,	gathering	data	in	an	open-ended	manner	
and	without	forcing	their	responses	into	a	pre-given	set	of	categories.	As	noted	in	Section	4.2,	this	
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was	done	to	ensure	the	validity	of	the	study,	but	also	to	counter	the	tendency	to	discuss	young	
Muslims	without	their	own	involvement.		
	
What	further	distinguishes	this	study	from	related	studies	is	the	emphasis	on	triangulation.	This	
thesis	employs	several	different	methods	and	several	different	kinds	of	data.	Especially	
noteworthy	are	the	Facebook	data	used	in	sub-study	3.	The	Internet	and	social	media	play	an	
ever-increasing	role	in	the	lives	of	European	Muslim	youth.	As	mentioned	in	Section	2.1,	the	
Internet	is	replacing	traditional	religious	authorities	and	becoming	the	most	important	source	of	
religious	knowledge	for	many	young	Muslims.	Despite	this,	Internet	data	has	been	little	used	in	
studying	them.	Internet	data	has	also	been	largely	absent	from	psychological	studies,	with	social	
psychology	being	no	exception.	
	
This	thesis	supports	the	previous	findings	that	young	European	Muslims	are	increasingly	
identifying	with	the	imagined	global	Muslim	umma	and	rejecting	the	religious	traditions	that	they	
regard	as	‘ethnic’	or	‘cultural’.	Finnish	national	identity	is	not	explicitly	rejected,	but	it	is	
implicitly	portrayed	as	an	Other	to	Islam.	By	investigating	the	meanings	that	are	associated	with	
Finnishness,	this	study	can	contribute	to	the	understanding	of	not	just	young	Muslim	identities,	
but	Finnish	society	more	generally.	As	a	state,	the	Republic	of	Finland	does	not	profess	any	
religion,	even	though	it	grants	the	Lutheran	and	Orthodox	Churches	a	special	legislative	status	
(Sorsa	2015,	6–10).	Despite	official	neutrality	in	matters	of	religion,	Finnishness	and	
Lutheranism	seem	to	be	tightly	interwoven	in	the	public	consciousness.	As	sociologists	of	religion	
have	demonstrated,	Lutheran	rituals	and	traditions	are	used	in	the	legitimation	(and	even	
sacralisation)	of	the	sovereignty	of	the	Finnish	nation	(Ketola,	Pesonen	&	Sjöblom	1998,	123–
126).	The	findings	of	this	study	demonstrate	that	representations	which	equate	Finnishness	with	
Christianity	are	also	shared	by	religious	minorities;	time	and	again,	the	participants	referred	to	
Finns	as	Christians	and	to	Finland	as	‘a	land	of	the	Christians’	(Pauha	&	Jasinskaja-Lahti	2013,	
128).	
	
By	making	a	sharp	distinction	between	Islam	and	Finnishness,	the	informants	echo	the	
widespread	discourse	of	Islam	as	a	foreign	religion	that	is	alien	to	Finland	and	Finnish	culture.	
Both	opinion	surveys	and	media	studies	have	documented	the	significant	influence	that	this	
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Othering	discourse	enjoys	in	Finnish	society.	Islam	is	associated	with	global	terrorism	and	
violence,	and	represented	as	archaic,	strange,	and	threatening	(see,	for	example,	Jaakkola	2009;	
Raittila	&	Maasilta	2008,	238).	However,	as	I	hope	to	have	demonstrated	here,	the	juxtaposition	
between	Islam	and	Finnishness	is	not	exclusive	to	the	non-Muslim	general	public.	This	thesis		
complements	previous	studies	by	demonstrating	that,	instead	of	claiming	an	identity	as	‘Finnish	
Muslims’,	many	young	Muslims	participate	in	and	thus	reinforce	the	discourse	that	portrays	them	
as	alien	to	Finnish	society.	
	
As	noted	in	Section	4.4,	the	interview	responses	in	sub-study	2	were	formulated	as	a	reaction	to	
an	interviewer	that	was	non-Muslim	and	an	ethnic	Finn.	A	Muslim	interviewer	with	an	ethnic	
minority	status	would	certainly	have	received	different	responses.	The	same	is	likely	to	apply	to	
the	letter	data	in	sub-study	1;	even	though	the	letters	were	addressed	to	‘an	imaginary	Muslim	
friend’,	the	informants	were	well	aware	that	they	would	be	read	by	me.	It	is	likely	that	this	
awareness	affected	their	responses.		
	 	
The	data	in	sub-study	3,	in	contrast,	were	naturally	occurring	and	therefore	unaffected	by	the	
researcher’s	persona.	Furthermore,	such	an	effect	is	problematic	only	with	regard	to	the	so-called	
classical	test	theory	(see,	for	example,	Konttinen	1980,	25).	When	applied	to	identity	research,	
classical	test	theory	would	assume	that	each	person	has	a	‘true’	identity	to	be	detected	by	
psychological	methods.	As	a	result,	the	interviewer	effect	would,	in	this	perspective,	be	
considered	a	source	of	measurement	error.	However,	as	explained	in	Section	3.4,	I	do	not	
consider	identity	as	an	intrapsychic	structure,	but	as	an	interpersonal	process.	Identities	
originate	in	interaction	with	others	and	are	always	co-constructed	with	(both	real	and	imagined)	
interaction	partners.	My	informants	would	almost	certainly	construct	themselves	differently	with	
a	different	researcher,	but	in	the	perspective	adopted	here,	all	of	the	different	identities	are	
equally	valid.	
	
It	is	important	to	note	that	all	of	my	datasets	are	cross-sectional,	and	therefore	do	not	lend	
themselves	to	answering	questions	about	identity	development	across	the	life	course.	Even	
though	I	do	not	consider	identity	to	be	a	stable	and	fixed	psychological	structure,	it	is	clear	that	it	
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is	constructed	differently	at	different	life	stages,	as	the	young	and	the	old(er)	negotiate	their	
identities	in	rather	differing	contexts	(cf.	Ryan	2014,	458).	
	
5.4	Future	directions	
	
According	to	Jessica	Jacobson	(1997,	238),	‘[s]cholars	of	ethnicity	have	often	treated	religious	
allegiance	as	one	component	of	ethnic	identity’.	The	present	study	strongly	contradicts	such	a	
simplistic	conception	of	the	relationship	between	ethnicity	and	religion.	Even	though	it	is	obvious	
that	the	two	coincide	at	times,	it	is	equally	obvious	that	at	other	times	they	do	not.	A	fine-grained	
analysis	of	meanings	associated	with	both	ethnicity	and	religion	is	necessary	for	understanding	
the	different	ways	in	which	they	are	related.	The	Religious	Orientations	Theory	of	Allport	and	
Ross	(1967),	for	example,	could	prove	useful	in	conceptualising	the	relationship	between	
religious	and	ethnic	identities.	As	the	theory	demonstrates,	a	religious	identity	can	serve	several	
different	functions.	Persons	high	in	intrinsic	religiosity	tend	to	practise	religion	for	its	own	sake,	
whereas	for	the	extrinsically	religious	the	reasons	tend	to	be	social	and	particularly	related	to	the	
attainment	or	maintenance	of	status	in	a	social	group.	Extrinsic	religion	is,	first	and	foremost,	
about	gaining	social	goods.	Therefore,	it	may	be	that	the	religious	identities	of	the	extrinsically	
religious	are	closely	intertwined	with	their	other	social	identities,	even	to	the	extent	of	being	
virtually	synonymous	with	them.	Intrinsic	religion,	in	contrast,	is	an	internalised	belief	system	
that	works	autonomously	of	various	social	motives.	Perhaps,	then,	the	religious	identities	of	the	
intrinsically	religious	are	relatively	unconnected	with	their	other	social	identities.	
	
As	mentioned	earlier	in	Section	4.4.3,	the	identity	constructions	in	the	data	resemble	the	
‘cultureless’	Muslim	identities	observed	in	previous	ethnographic	studies.	However,	as	
mentioned	in	Section	3.3.3,	the	few	existing	survey	studies	have	produced	somewhat	different	
results.	I	suggested	that	the	difference	may	be	due	to	differences	in	the	data	collection;	
informants	in	ethnographic	research	are	likely	to	be	religiously	active,	whereas	survey	studies	
may	reach	a	broader	range	of	Muslims.	Perhaps	‘cultureless’	Muslim	identities	are	typical,	first	
and	foremost,	of	those	at	the	higher	end	of	the	religiosity	scale.	This,	however,	is	a	hypothesis	to	
be	confirmed	by	future	research.	
	
63	
	
The	means	of	data	collection	may	also,	at	least	partially,	explain	the	results	obtained	here.	For	
sub-study	2,	informants	were	sought	on	the	basis	of	their	self-identification	as	Muslims,	which	
may	have	deterred	those	with	a	less	pronounced	Muslim	identity.	Indeed,	most,	if	not	all,	of	the	
informants	were	religiously	active	and	considered	their	faith	to	play	a	central	role	in	their	lives.	
Accordingly,	the	results	of	sub-study	2	cannot	be	generalised	to	young	Finnish	Muslims	at	large.	
A	similar	limitation	also	applies	to	sub-study	3	because	the	profile	of	the	social	media	platform	
under	study	is	likely	to	be	particularly	inviting	to	the	religiously	active.		
	
The	data	for	sub-study	1,	in	contrast,	were	gathered	in	the	RE	classes	of	schools	in	Helsinki,	and	
are	more	representative	of	Finnish	Muslim	youth	in	general.	However,	the	respondents	in	this	
sub-study	did	not	characterise	Islam	in	any	detail,	which	may	be	due	to	the	wording	of	the	
assignment	given	to	them.	Therefore,	it	is	difficult	to	determine	whether	the	respondents	tended	
to	perceive	Islam	as	universal	and	antithetical	to	national	identities	in	general,	or	as	antithetical	
to	just	the	Finnish	identity.	This	is	also	a	question	to	be	considered	in	future	studies.	
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